Abstract
IRE within publicly funded Muslim schools implies that Islam in the Swedish context is turning into what José Casanova has termed a 'deprivatized public religion'. It claims that Islam to a certain extent tends to be viewed as deprivatized even though it is not articulated in this way in schools. The conclusion drawn in relation to the study presented in this chapter is that Islam is rather following the Swedish secularization pattern and is not viewed as an alternative societal order which instead would indicate a de-privatization.
Swedish society in the twenty-first century is ethnically, culturally and religiously diverse, with equally diverse opinion as to how this plurality should be managed. While plurality is not a new phenomenon in Sweden, its character has changed, most notably in relation to minority demands. During the sixties and seventies, as in most European countries, most minorities simply asked 'to be left alone … [and] … civilly tolerated' (Modood & Kastoryano 2006:171) . Today this is no longer enough, as they increasingly seek augmented recognition and respect as citizens with equal rights. This shift could be understood as a rejection of the notion that minorities should assimilate to the majority Jenny Berglund, Islamic Religious 276 culture in the public sphere and only express cultural differences privately, and a corresponding call for the acceptance of cultural and ethnic difference in both the private and the public spheres (Modood & Kastoryano 2006:171) . The tension between assimilation and public acceptance of cultural differences is relevant to our understanding of the establishment of Muslim schools, since one way of understanding these is as examples of political engagement developing out of the demand for recognition and equality (see for example : Bergesen 2003; Berglund & Larsson 2007; Jackson 2003 Jackson , 2005 Jensen 2004; Maréchal 2002) . In Sweden, these Muslim schools are financed by the state but run privately.
This article is based on a study I conducted for my dissertation: 'Teaching Islam, Islamic Religious Education in Sweden' (Berglund 2010) . The study was ethnographic, concentrating on daily life in classrooms and the cultural practices of Islamic Religious Education (IRE), the extracurricular subject, that in terms of schedule, distinguishes
Muslim from non-Muslim schools. 1 In this article I will first describe and analyse the establishment of Muslim schools in Sweden by reference to relevant debates about these schools. I will then present and discuss the content and variations of what the IRE teachers most often call 'Islamic history', which is a part of IRE that could be found in all Muslim schools. 2 In the concluding part, I will discuss to what extent the appearance of IRE within publicly funded Muslim schools implies that Islam in the Swedish context is turning 1 Since the term 'Islamic education' has been applied to various types of Muslim education, I will use the term Islamic Religious Education (IRE) referring specifically to extra-curricular school subjects that have a confessional character and are found in Muslim schools in Sweden. Thus, IRE refers to all confessional subjects offered in the schools in case, even though the schools refer to them in other terms (e.g., Quran, din [religion] , Islam, religion-Islam). 2 In most schools IRE also contains classical Quran education, i.e. learning the Quran by heart, but note that this is not the case in all schools. Some sort of singing lesson is also common within IRE, but the kind of singing varies widely, see Berglund 2010 .
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Tidsskrift for Islamforskning, The Nordic Welfare State, Vol. 8, Issue 1, 2014 277 into what José Casanova has termed a 'deprivatized public religion', i.e. whether Islam in IRE is employed to renegotiate and shift established boundaries between the private and public spheres, or if it is simply accommodated to a Swedish Protestant view of religion as personal faith and morality, and as such a religious signifier of the nation.
Studying Muslim schools and IRE could be a fruitful way to learn about Swedish Islam and its relation to secularization (Casanova 1994:6) Of importance for our discussion about teaching Islam is the position of religious education (RE) within the public school system.
In every country religious education has been shaped by a specific combination of factors, e.g. the structure of its educational system, the political history etc. The country's religious disposition is also significant since the dominance of a particular religious tradition often shapes the educational system, even where religious freedom is guaranteed. The Swedish school system has a long history of Christian education related to the Lutheran State Church. Although schooling was made compulsory for all children in 1842, Sven Hartman notes that 'Swedes [had been] a reading people' long before then-a result of the Ecclesiastical Act of 1686 which charged parents and masters with the domestic responsibility of teaching their children and servants to read. At that time the most important school subject was religious instruction and it remained so until a major curriculum adjustment was undertaken in 1919, the starting point of the secularization of Swedish schools. From then on religious instruction was reduced by half, other subjects were introduced, and '[f]ostering for national citizenship instead of the Lutheran faith became the task of the school system' (Hartman 2007: 260 Upper secondary schools 6 0 0 The education offered by all independent schools must have the same basic aims as the education offered by municipal schools, while they can have a religious 'profile'. 6 This profile often consists of a specific school ethos and additional curricular subjects that are incorporated into the weekly schedule. The aims of the school subjects that are stipulated in the national syllabi also have to be pursued in independent schools, this means that the aims of RE, as a non-confessional school subject, for example, to provide knowledge about different religions, also have to be reached in all schools. At most Muslim schools this is done by separating RE from IRE, where RE is taught together with history and social science by one teacher and IRE by another (Muslim) teacher.
Considering the reasons for establishing Muslim schools in Sweden, a study conducted Choosing education into Islam could thus also be understood as opposition to education into secularism, which is the 'neutrality' that municipal schools are considered to uphold. A surprising circumstance for this discussion is that there are to date no available statistics comparing the performances of Muslim pupils in Muslim and municipal schools, which would have been interesting for the present discussion. 
Method
The aim of my fieldwork has been to gather an extensive and diverse collection of information. The first step was to gain access to a number of Muslim schools, which turned out to be far more difficult than I had imagined. found that several headmasters were so eager to get pupils enrolled in their school (and thereby get the financial support from the state that is tied to each pupil) that they were prepared to accept claims from parents that were not in line with the national curriculum.
Out of the sixteen schools that I initially contacted I was ultimately able to visit nine.
From those nine I eventually selected three. These particular schools were chosen for the study because their IRE lessons were given in Swedish.
Observation mainly took place in IRE classrooms but also in corridors, canteens and in the schoolyard. In the IRE classrooms I sat on a chair located either at the back of the room or next to one of the pupils; from this vantage point I observed what was going on, continuously taking notes. While priority was given to the experiences and Understanding this point of view, I decided to take notes while interviewing and observing, turning these into field descriptions shortly thereafter and then allowing my informants to review these writings to insure that they contained no misunderstandings. This approach turned out to be extremely fruitful since the field notes often became the basis of conversations about what had transpired during the lessons.
Within the discipline of ethnography it is often acknowledged that the presence of tape and/or video recorders might discourage informants; see Hammersley and Atkinson (1995:185) and Glaser (1998, Chapter 7) which proffers a number of arguments against the recording of interviews for grounded theory research, the primary one being that since descriptive completeness is not a goal, it is not necessary to record and transcribe interviews.
Islamic History in IRE
All of the schools that were objects of this study offered IRE as an extracurricular subject one to three hours per week on top of the school subjects, including RE, that are required by the national curriculum. These hours of education were occupied by the teaching of the Quran, Islamic history and Islam-related songs. 9 I will provide some descriptions of how Islamic history is used in IRE, since the ways in which history is used in IRE indicate differences in how Islam is interpreted in relation to Swedish majority society.
At all schools, IRE features the teaching of Islamic history through religious narratives from hadith, sira and qissa. The messages contained within these narratives could be understood in terms of providing Muslim role models; explaining the Quran and thereby establishing the 'right faith'; and, not least, entertaining the children. In this connection it is interesting to see that all female teachers (most IRE teachers in Sweden's Muslim schools are female) acknowledge the scarcity of female role models in the available teaching materials and they have therefore developed specific strategies for dealing with this deficiency; one of these was to identify and introduce narratives about important women in Islamic history. Many of the Islamic narratives that present historical figures as role models are gendered, in the sense that nearly all historical religious stories, regardless of the tradition, involve men rather than women. All three teachers expressed concern over the paucity of narratives with women as role models and described their attempts to compensate; all of them confirmed the necessity of acknowledging and highlighting the role of women in Islamic history:
Noor: It is important to show strong women; some people forget that (Noor 17/03/05). to argue for the position of women but also as a way (at least on a discursive level) to equate Islam with a public document such as the national curriculum, a strategy that could be understood as a sign of deprivatization (Casanova 1994 No one answers and Sana goes on to recite and explain the verses herself [they can be found in Q 68:33-34]: 'As long as they shared with others, Allah gave baraka to their farm; but the sons' did not to want to continue their father's practice and Allah knew this' (Classroom observation 12/10/05).
Because Sana's narrative closely resembles that which is found in the Quran, it provides an example of a tale used to bring meaning to the Quran and shows how teachers use narratives from Islamic history as a means of providing explanations for the Quran.
Sana explains her attempt to indicate to her pupils that God is just and that caring for the poor is an important virtue. As the lesson continues, Sana attempts to show her pupils how zakat can work on a greater societal level. She asks:
Has anyone heard of Umar ibn Abd al-Aziz? After the time of the four caliphs, there was some chaos. After the chaos, people became a little weaker. Umar was young and rich. When he received the responsibility of being caliph, he really started to follow the Prophet Muhammad. He ordered everyone to pay zakat and they went out in search of the poor. But there were no poor to be found because everyone was sharing with each other. (Larsson 2006 ). This could, on the one hand, be understood as an example of how Islam is brought into the public sphere to participate in defining and setting boundaries between the private and public sphere, but on the other, since Sana brings forward the similarities with Swedish society, not the differences, a border between the two is not created (Casanova 1994:6 
Islamic History in its Swedish Context
When teaching Islamic history through narrative traditions, all the three schools emphasize ethics, especially regarding how 'good Muslims' should conduct themselves in society-using pedestrian crossings, considering the needs of neighbours, respecting the beliefs of others, and so forth. The teachers consider the narratives to be valuable
references when deciding what is right or wrong in their lives.
Narratives are also used to explain the Quran and convey theological messages, and could thus be seen as teachers' attempts to establish the 'right faith' with reference to a number of currently debated issues-both in Sweden and globally-concerning the degree to which Islam should guide all aspects of life, gender equality, and so forth.
Their choices also express different ways of relating to authority, i.e. whose interpretation should be chosen; for example, that of established scholars or the teacher's own interpretation. Each teacher's specific selection of narratives as well as the manner in which these are utilized and explained in the classroom brings out differences in interpretive traditions.
The articulated desire to address the 'present situation of the pupils' took a variety of forms among the studied teachers. Certain narratives also had the aim of counterbalancing the negative image of Islam seen to exist in the greater Swedish society, a selection that points to the fact that the teachers consider this image troublesome for the pupils. The selection of narratives that depict important women in Islamic history, for example, can be viewed as an attempt by teachers to provide examples for children to counter the presumption that women hold a low position in
Islam.
Several of the choices of content at the schools express the teachers' view that Swedish Muslims, as a cultural and religious minority, must exhibit virtue in relation to the nonMuslim majority. It should be noted, however, that the non-Muslims to whom pupils are encouraged to behave well towards are invariably Christians or Jews, i.e. 'believers'; the possibility of encountering non-believers never really arises in classroom It is well known that teachers necessarily interpret the 'foundational' values of the national curriculum differently, depending on personal background. Concerning these Muslim teachers, this might include experiences of socio-cultural isolation and discrimination, and of having your religion misrepresented in the media and certain books. This study shows how teachers attempt to counterbalance and redress these experiences by encouraging the children to develop feelings of connectedness to both Islamic traditions and Swedish society, by referring the content of IRE to both contexts.
Other content-related decisions were described as necessary adaptations in response to the goals and requirements of the national curriculum as well as the pupils' situation in Sweden. In this regard, it appeared to be in response to lived classroom circumstances and teacher-pupil interactions-the 'acute' educational context-that adaptations were apparent. These adaptations, which appear as ordinary classroom dialogues, teacher statements and real-time choices, carry the potential of eventually leading to subtle shifts in interpretation regarding such matters as the role of Muslim women, etc. When the Swedish national public school curriculum states that it does not in theory prioritize one religion before any other, but in reality tends to exclude looks and behaviours related to other worldviews, it pushes people into creating their own institutions. As has been brought forward in the introduction to this volume, despite the general tendency to view religion as a private matter and mainly concerned with faith and morality, many Swedes are Protestant in terms of actions but not in terms of beliefs, which for example could be viewed in the general neglect of holidays other than Protestant Christian ones as well as in attitudes towards clothing. In this way the establishment of Muslim schools in Sweden thereby confirms the notion that there is no room for Islam in the vast majority of schools, which are not religious.
The fact that many Muslim schools have been established in response to bad experiences at municipal schools involving feelings of humiliation and exclusion, with parents having been treated like outsiders, also points in a direction that could be understood as if Islam when held as a private matter is not accepted, since the private/individual choice of food, clothing, celebration of festivities are actions that have been criticized or not accepted by teachers or school personnel and thereby caused these parents and pupils to feel excluded of the sphere of belonging and participation.
For these reasons, they have occasionally decided to establish their own school. One way of understanding the establishment of independent Muslim schools in Sweden is, as mentioned above, as an outgrowth of two trends: the need for tolerant, understanding and supportive environments on the one hand, and the demand for recognition, equal opportunity and full participation on the other. It could be understood as a way for Muslims to take power over what is stated in the national curriculum: 'all parents will feel able to send their children to school confident that they will not be prejudiced in favour of a particular view' (Curriculum for the Compulsory School System, the Pre- 
